invocation of pseudepigraphic Jewish sources within the Codex as testimony for Mani's apostolic credentials. Yet there is further evidence outside the Codex which suggests that Jewish traditions were known and adapted by him for use in his religious system.
We possess several lists which enumerate the books which formed the Manichaean 'scriptural canon', so to speak, and they invariably include notice of a so-called 'Book of Giants'.'2 Unfortunately, this book is never explicitly quoted in ancient sources. As early as the eighteenth century, I. de Beausobre opined with remarkable prescience that Mani's Book of Giants might be related to the stories recounted about the illicit intercourse between heavenly beings and mQrtal women described in such passages as Genesis 6:1-4 or the Greek fragments of I Enoch 6-16 preserved by the Byzantine chronographer Syncellus.'3 However, precise knowledge of the contents of Mani's Book of Giants eluded scholars until the publication by W. B. Henning in 1943 of various fragments from the Turfan collection of Manichaean manuscripts unearthed in Chinese Turkestan during the early part of this century.'4 Henning's identification and collation of the Manichaean Book of Giants received further dramatic confirmation from an unexpected quarter-the discovery of a Jewish Aramaic Vorlage of the Book of Giants among the manuscript remains from Qumran in Palestine. "I This demonstrated dependence of Mani upon ancient Jewish lore, and, what is more, a traditional lore that is associated with a heterodox Jewish community which flourished during the latter part of the Second Temple era, is intriguing and worthy of careful attention. One must seriously entertain the possibility that some of the significant formative influences upon the young Mani were derived ultimately from sectarian Judaism of the pre-Hurban era.
This paper explores one facet of this possible relationship by comparing the organizational structure and judicial operation of the 'baptist' 298-339. community'6 among whom Mani was reared with the hierarchy of offices and the legal procedures appearing in one significant corpus of Jewish sectarian literature, that of the group centered at Qumran on the western shore of the Dead Sea. The information and data which permit such a comparative study have in both instances only recently come into focus. Prior to the discovery and publication of the Codex, practically nothing was known of the communal structure and internal governance of an Elchasaite community. Similarly, the particular offices and judicial procedures of the Jewish sect whose writings were discovered at Qumran have only come to light with the publication of the Serek ha-Yahad (1 QS)'7 and the Damascus Covenant (CD).18 It is true that Josephus and Philo supply some information regarding the organization of the 'Essenes','9 but it remains very much a live issue whether the Essene sect described by these writers is identical with the group who sojourned at Qumran.20 For the purposes of this study, primary reliance will be placed upon the fuller testimonies supplied by the Hebrew documents mentioned above which emanate from '6 The Codex terms the group 'baptizers' or 'baptists' (Pa7rTLaTa); cf. Henrichs-Koenen, ZPE 5 (1970), p. 133 n. 89; 32 (1978), pp. 134-135 n. 180. A recent thorough discussion of postbiblical 'baptist' sects has been provided by K. Rudolph, Antike Baptisten: Zu den Uberlieferungen uberfruhjudische und -christliche Taufsekten (Berlin, 1981 This particular course of action, which hints at an established legal procedure, is reminiscent of several regulations regarding the presentation of charges against a fellow sectarian that are found in Qumranic literature. In a passage of the Damascus Covenant that outlines certain qualifications for an official designated runn?nl '7:, *i 't n;awn or 'the inspector who (has authority over) all the camps', we read that anyone prosecuting a suit or dispute must consult the Ipn?,39 presumably prior to any further legal action. One might also compare the sequence of actions enjoined in CD 9:16-2340 upon those persons who observed other members of the group transgressing the precepts of the Torah, the basic charter of the sect. Each offence was apparently reported by the witness(es) first to the npnn before any subsequent legal proceedings took place.41
The office of rj7:n has elicited much comment from interpreters of the Qumran documents. The term ,j Y42 is most frequently translated as 'inspector' or 'overseer', and several scholars have sought to establish a philological correspondence between this title and the Christian office of btiGaKoTro&. members of the sect. In CD 13:7-10, these responsibilities are expressed in almost poetic language: 'He [i.e. the -jp7Z] will instruct the group in the works of God, and will teach them His awesome deeds, and will recount before them the eternal events ... he will show mercy to them as a father does for his son, and he will return those who wander away as a shepherd does for his flock, and he will loosen the fetters that bind them so that there will not be an oppressed or broken (member) in his group.' 44 His exemplary mastery of the divine precepts and the correct interpretation of those precepts is such that when the priesthood, a rank otherwise recognized as the supreme authority over the community,45 are ignorant of certain ordinances pertaining to a ritual ruling, they receive instruction in these ordinances from the nj,1p=?46 The pedagogic responsibility of the ij7p=n is clearly visible in the rules governing the admission of new members to the community. Candidates for admission are first examined by him before they are permitted further intercourse with the group,47 and it is the ,pj73 who administers the solemn 'oath of the Mosaic covenant' to the petitioner for membership.48 The ipn also seems to have exercised control over the economic life of the sect. He collects a portion of each member's monthly earnings for distribution among the indigent and the disabled,49 and maintains written records which catalogue the assets and stores of the community.50 Finally, no member of the group can enter into any kind of trading partnership without the consent of the np n. 5I1 It is regrettable that the Codex does not contain further information which might illustrate the duties or authority of the official termed otKo&ca7r&r,q. The aforementioned possible parallel in legal procedure of consulting the OLKO8aErO'r7 or 'ilpm prior to an actual trial must remain an intriguing coincidence until further evidence is forthcoming. Presumably the resulting trial was conducted before this board of 'elders', perhaps in the presence of the entire baptist community.
One might compare the status of the 'elder' (Ip') in the Qumran community. According to lQS 6:8-9, a session of the aLirn 3= or 'general assembly of the group' (a designation to which we will return below) observes a strict hierarchical seating arrangement of priests in the first position, elders (tript) in the second position, and finally the remainder of the community in positions befitting each member's credentials.57 No further information can be gleaned from the Serek ha-Yahad regarding the function of these elders in the assembly, but it is apparent that their position is second only to the priesthood in matters which come before the =172 institution.63 Based upon the above evidence, it would denote a group of recognized community leaders who periodically met together in order to deliberate upon issues of common concern. The Elchasaite sanhedrin perhaps consisted of all the community elders plus officials such as the oLKo0Ea7TOr47%, meeting in conjunction with members of lesser status. The institution in Qumran literature which would correspond to that of the sanhedrin is the one designated :enz or 'session'. 64 The word 3ne signifies a 'seat' or 'one (or more) who are seated'. There are references in the Qumran texts to distinctive MnIUMZ such as the 'moshab of the cities of Israel',63 presumably denoting an assembly comprised of sectarian leaders from various urban centres in Eretz Israel, or the 'moshab of the camps',66 perhaps an assembly of the leading authorities of the separate 'wilderness' establishments. However, the most common and significant employment of the term is in the phrase w'min 301n. This expression is used to describe a general assembly of the entire community67 for the purpose of explicating the distinctive laws of the sect.68 The clearest illustration of the operation of this institution is provided by IQS 6:8 ff.: 'And this is the rule for the moshab ha-rabbim: each person in his assigned place-the priests shall sit in the first position, the elders in the second position, and the remainder of all the people shall sit each in his assigned place. This same order (will they follow when) they are questioned regarding a legal ruling or any sort of counsel or affair that is of concern to the community, each giving response from his own knowledge to the Council of the community. Let no one interrupt the words of his fellow before the latter has finished speaking, and moreover, let no one speak prior to his assigned turn by rank. Anyone who asks a question must speak in his turn. And in the moshab ha-rabbim, no one will speak of any matter without the approval of the community or of the man who is mebaqqer of the community.69 Anyone who has a matter to speak of before the community, being one who is enquiring (of) the counsel of the community without an assigned place (in the community hierarchy),70 that one shall stand up and say: I have a matter to bring before the community, and if they respond to him (affirmatively), (then) he may speak.' 71 We learn from this passage that the o32'. =73V was an assembly governed by strict organizational principles and a code of conduct emphasizing respect for the learned savants of the tradition.72 The assembly was comprised of the recognized authorities of the sect-the priests, the mp:r, the elders-and of fully enrolled members of the sect, each occupying a seat in accordance with his rank in the community. Each of these individuals was expected to join in the deliberations of the assembly.73 Provision was also made for the participation (and education?) of those adherents of the community who had not yet achieved permanent status within it. Should one of these neophytes have a question or issue to raise before the assembly, they would stand to be recognized by the group before proceeding to speak.74
There may be a parallel to this prescribed mode of propounding questions to the gathered sages in a passage of the Codex It might also be noted that the issues Mani brought before the authorities of his community were the sort one might imagine were discussed in the Yet there remains an even more telling correlation between the structure and operation of the Qumranic wnin :mm and the posited Elchasaite assembly wherein authoritative instruction was imparted to the earnest enquirer. In a passage of the Codex which quotes from Mani's 'Epistle to Edessa',86 the author describes the authority upon which his own religious message rests. While recounting the sequence of revelatory events that constituted his 'call', Mani makes the following interesting statement: 'then by his [i.e. the Father's] grace, he severed me from the assembly of the many who are ignorant of the truth ... 1.87 One is immediately struck by the expression 'from the assembly of the many', in Greek d7rdi roO avveSp(ov TroV 7TAnoov, for it is practically a literal rendering of the Hebrew phrase n-ini :wzn In! The context of Mani's statement makes it plain that he was referring here to his former life in the Elchasaite community. This would seem to be evidence that the Elchasaite group among whom Mani was reared termed their general assembly o avev'ptov roU 7rA'46ov3, a title philologically equivalent to that of the Qumranic ,':Ii =Vn728 One must reckon with the possibility that this Elchasaite community inherited some of its distinctive organizational concepts from Qumranic Judaism.
This possibility leads us now to a consideration of the course of events culminating in Mani's departure from the baptist sect. The story of the formal conflict is sequentially narrated in the Codex by three sources: those of Baraios (CMC 79:13-93:23), Zachias (94:1-99:9), and Timotheus (99:10-106:23). The initial editors of the Codex constructed an outline of the events based on their perception of the narrative progression of the sources, dividing the Baraios and Zachias sources into a general introduction and six principal parts.89 We have already briefly noticed the passage which the editors have labelled an 'introduction': it is the interesting pericope wherein Mani describes his 'standing up and questioning' the baptist authorities regarding the mores of the sectarian community (CMC 79:14-80:5). The editors interpret this passage as a synopsis of Mani's informal questioning of various individual baptists about their beliefs and practices.90 After his apparent success in these arguments with 'individuals' (CMC 80:6-11), the editors suggest that Mani subsequently engages groups in debates, one of The reaction of the synod to Mani's assertions is predictably swift and severe. A group of baptists set upon Mani with the intent of putting him to death, but he is spared by the intervention of the ot'K0o8Ea7roT7.94 Understandably depressed by the sect's hostility, Mani retreats to solitude and prays for guidance. He is granted a vision of the 'Twin',95 the mediator of his earlier revelations, and the 'Twin' exhorts him to abandon the sect and to go into the world in order to proclaim his new message (CMC 91 Labelled by the editors 'Manis neuplatonisch-gnostische Widerlegung der Reinigungspratiken der Taufer in Diskussionen mit Gruppen' (ibid.).
101:11-106:14). Mani thereupon leaves the community, accompanied by two converts96 from the sect (CMC 106:15-23).
Having rehearsed the entire conflict-pericope which climaxes with Mani's departure from the sect, it is necessary to return and re-examine the structure of the narrative. It will be recalled that the initial editors propose a sequence of actions which might be summarized in the following manner:
(1) Mani disputes with individual baptists; (2) Mani disputes with groups of baptists; (3) Mani disputes before a synod of baptists; and (4) Mani leaves the sect.97 The final two stages of this sequence are not in question. It is clear that a synod was convened and that Mani left the sect as a result of the proceedings of this synod. What remains debatable in this writer's mind is the distinction suggested between Mani's arguments with individuals and his subsequent disputes with groups in the context of the narrative. Given our previous discussion of several parallels between the organization of Mani's Elchasaite community and that of the Qumran sect, it seems possible to propose an alternative reconstruction of Mani's disputes with his Elchasaite brethren.
Instead of labelling the passage where Mani mentions his 'standing up and questioning' the authorities as an 'introduction' which refers to debates with 'individuals', one might be equally justified in viewing it as an actual description of a meeting of the Elchasaite sanhedrin (= trvirl nmn). It is possible that at a session of the Elchasaite assembly, just as at a meeting of the Qumranic Dnm ¶ nmn, one who desired an explanation for some obscure sectarian precept would 'stand up' to be recognized by the assembled sages before proceeding to speak. The text may thus be alluding to one (or more?) sessions of the Elchasaite sanhedrin as the setting for Mani's questions about community prescriptions. Some support for this hypothesis might be gathered from the immediately preceding pericope, where we read: 'I therefore resolved to declare to Sitaios and those of his sanhedrin what my most blessed Father revealed to me a. 98 One might thus conclude that the proper arena for the questioning and exposition of sectarian teachings was the Elchasaite sanhedrin.
If such is the case, then an alternative outline for the sequence of events leading to Mani's 'trial' might be proposed. Emboldened by his distinctive revelations, Mani disrupts the normally staid atmosphere of a meeting99 of the Elchasaite sanhedrin. He propounds questions to the learned in accordance with the usual procedure, but, instead of accepting their rulings, sect's existence. As the elders informed Pattikios, 'your son has turned away from our Law and desires to conduct himself in conformity with (the ways of) the world.' 104 An interesting analogue to this assessment by the elders occurs in the Serek ha-Yahad: 'Anyone who has been a member of the community for more than ten years whose spirit turns away so that he despises the community and departs from the (mores of the) congregation to conduct himself in conformity with his own stubbornness shall never again return to the community.' 105 The nature of this 'turning away' is further illumined a few lines prior to this ruling, where we read: 'Anyone whose spirit moves away from the principle of the community so that he despises truth and conducts himself in conformity with his own stubbornness . . '106 This latter offence however can be expiated by submission to a rehabilitation period of two years.107 Despite the disparate penalties, the correspondences in phraseology between these two Qumran cases suggests that the transgression depicted was the same in both instances: namely, a member's open rejection of one or more of the fundamental precepts by which the community distinguished itself from the surrounding world. The difference between the two formulations apparently lies in the phrase 'more than ten years'.'08 A rebellious member who had spent ten years or less among the sect was granted an opportunity to repent of his errors and to reform his behaviour. By contrast, those who apostasized after having lived more than ten years with the community were to be permanently expelled from the sect.'09 According to the text of the Codex, Mani dwelt among the Elchasaite community from his fourth to his twenty-fifth year.110 This sojourn easily satisfies the Qumranic ten-year requirement for a maturing appreciation of that sect's prescriptions, but we have little indication that tenure was a consideration in Mani's case, nor does the prescribed penalty of expulsion appear in the text of the Codex. In fact, no verdict at all is recorded in the text. The Codex simply states that when Mani completed his defence, the judges physically assaulted him with the intention of putting him to death.
Was this attack simply a psychological reaction provoked by Mani's blasphemies? Could the verdict have been a sentence of death? Or was the verdict in fact expulsion, a penalty which the sources of the Codex have suppressed in the interests of apologetic so as to emphasize Mani's voluntary departure from the community?
The initial editors have pointed out that there are some striking similarities between the Codex's account of the physical indignities suffered by Mani at the hands of his persecutors and the Gospel narratives recounting the mocking of Jesus by the Roman guards.'1' These verbal echoes contribute to the development of a hagiographic image of the martyr enduring misfortunes for the sake of his message."12 A 'Jesus typology' was probably instrumented by the ancient compiler(s) of the Codex to solicit sympathy for the sufferings of Mani from a Christian or Manichaean reader, the two primary affiliations for whom the Codex was intended. Nevertheless, we need not view the account of Mani's physical ordeal solely as rhetorical flourish. There remains an intriguing possibility that the attack of the elders was in fact an attempt to implement a sentence of death pronounced by the court.
In their discussion of the series of charges pressed against Mani by his fellow sectarians, the initial editors present a strong case for the likelihood that Mani's deviant interpretations of the community precepts might be construed as a species of 'false prophecy'."'3 They cite in particular one passage of the Codex which apparently preserves an early sectarian oracle predicting the advent of a young teacher who would 'overturn' the traditional doctrines of the sect.'14 External sources inform us that the Elchasaites adhered to a belief in the recurrent manifestation upon earth of what other sectarian traditions term a 'True Prophet',"I5 of whom Elchasai himself was presumably the latest incarnation,"6 but whether the sect anticipated further appearances of this True Prophet, or of a corresponding 'False Prophet', remains uncertain.' 17 Since the oracle states that the expected teacher would demolish the teachings of the sect, and because Mani was engaged in such destructive behaviour, it seems probable that Mani was branded a 'false prophet' by the students of this oracle.
Two interesting features of the assault scene lend support to the hypothesis that Mani was actually convicted of false prophecy. The final clause of the pericope concludes: '... and wanting on account of their jealousy to a7[ ] me'.' 18 The crucial infinitive, aside from the initial two letters, is wanting. The editors suggest the restoration of a7r[dyeat], thus producing the translation 'to hang, strangle'.' 9 They provide no justification for their lexical choice, but some affirmation for their reconstruction can be supplied from rabbinic sources. According to the Mishnah-a compilation whose final shaping only slightly predates the birth of Manithose classes of 'false prophets' who were subject to human punishment incurred the capital penalty of 'strangulation' (pIna).120 Thus by retaining the proposed reading of the Greek infinitive, hypothetical as it is, unexpected light is shed upon the likely charge levelled against Mani. Perhaps the elders wanted to 'strangle' Mani because this was a traditional means of ridding the community of a 'false prophet' or nabi' sheqer.
Only one Qumranic passage seems to have a bearing upon the issue of 'false prophecy', but interestingly it too can possibly be applied to Mani's situation within the sect. This prescription states: 'Anyone over whom the spirits of Belial gain mastery so that he speaks rebellion (against the community precepts) shall be judged according to the ordinance for the 117 G. Strecker, 'Das Judenchristentum und der Manikodex', in L. Cirillo and A. Roselli necromancer and the medium.' 121 While the terms 'spirits of Belial', 'necromancer' and 'medium' suggest the practice of sorcery or commerce with demons, the employment of the phrase 'so that he speaks rebellion' (rnn ) makes it clear that the ordinance is in fact directed against false prophecy. The same expression appears in Deuteronomy 13:6 where it depicts the activity of the 'false prophet': 'That prophet or that visionary shall be put to death, for he has spoken rebellion (nno 'in) against the Lord your God *. upon Mani may have been the spontaneous act of certain overzealous elders, perhaps prompted in part by the memory of ancestral rulings analogous to those we have examined. If a judgement was rendered, the more likely penalty for Mani's transgressions would have been expulsion from the group. As we have seen, the Qumran documents prescribe banishment for those who do not respect the authorities and precepts of that community. Moreover, we also possess later testimony that Mani was forcibly ejected from a baptist sect. Theodore bar Konai's synopsis of the life of Mani explicitly states that the baptist community who raised him 'expelled him from their group' (pqwhy mn lwthwn). 1 28 There is no reference to a physical threat in Theodore's account. His testimony apparently reflects the actual historical event,129 which is furthermore precisely the penalty that we would expect on the basis of the Qumranic evidence: 'Anyone who has been a member of the community for more than ten years whose spirit turns away so that he despises the community and departs from the (mores of the) congregation to conduct himself in conformity with his own stubbornness shall never again return to the community' (IQS 7:22-24).
This essay has proposed that certain features of the organizational structure and juridical operation of Mani's Elchasaite community are illuminated by an examination of Second Temple Jewish sectarian literature. Demonstration of an ideological nexus between a Mesopotamian baptist group and a Palestinian Jewish sect forces us to reappraise the influences judged to be instrumental in the genesis of both Elchasaite sectarianism and Manichaeism. The impact of heterodox Jewish thought upon Mani must occupy a central place in future studies of the origins of Manichaeism.
